A New Perspective on the Authorship of the Platform Sutra: The Implications of Sanjie Ideology in the Dunhuang Text by IBUKI Atsushi & Translated by Joseph C. Williams
A New Perspective on the Authorship of the
Platform Sutra: The Implications of Sanjie
Ideology in the Dunhuang Text









Creative Commons : 表示 - 非営利 - 改変禁止
http://creativecommons.org/licenses/by-nc-nd/3.0/deed.ja
‒ 45 ‒
	 Over	 a	 quarter	 of	 a	 century	 ago	 I	 published	 a	 lengthy	
monograph	 on	 the	 authorship	 of	 the	Platform Sutra.1	Though	 the	
Platform Sutra	had	 long	been	regarded	as	a	record	of	 the	words	and	
deeds	 of	 the	 sixth	Chan	progenitor	Huineng 慧能─by	dividing	 the	
entire	 text	of	 the	Dunhuang	manuscripts	 into	 its	constituent	sections	
according	 to	 content,	 and	 analyzing	 the	 terminology	 therein ─ I	
concluded	 that	 there	was	a	kind	of	 “original	Platform Sutra”	which	
represented	the	Buddhist	teachings	of	Huineng,	and	proposed	that	the	
extant	Dunhuang	version	of	the Platform Sutra	was	partially	authored	
by	members	of	 the	Heze	school	who	made	repeated	additions	 to	 this	
original	text.
	 I	 thought,	after	my	 initial	 investigation,	 that	 I	had	considered	
the	authorship	of	the	Platform Sutra from	every	angle,	so	my	research	
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as	 found	 in	the	“original	Platform Sutra”	section	of	the	Dunhuang	text	
had	influenced	the	thought	of	Shenhui─and	I	realized	something	truly	
amazing─that	the	influence	Sanjie	ideology	can	been	clearly	seen	in	the	
Dunhuang	version	 of	 the	Platform Sutra.2	Moreover,	we	 find	 this	
influence	not	 only	 in	 the	parts	 of	 the Platform Sutra which	 I	 had	
considered	 as	 later	 additions,	 but	 also	 in	 “original	Platform Sutra”	
sections.
	 I	 think	a	reexamination	of	 the	authorship	of	 the	oldest	extant	
text	of	the	Platform Sutra,	that	of	the	Dunhuang	manuscripts, in	light	of	
the	 influence	of	 the	Sanjie	 ideology	 it	contains	 is	so	 important─for	 if	
we	could	 show	 that	 it	was	entirely	authored	by	 the	Heze	 school	 of	
central	China	around	770─prior	explanations	of	 the	authorship	of	 the	
Platform Sutra,	 including	my	 own	previous	 hypothesis,	would	 be	
excluded	from	further	consideration.
	 When	we	consider	 the	 fact	of	how	Sanjie	 ideology	 influenced	
the	 composition	 of	 the	 Platform Sutra,	 we	 gain	 not	 only	 a	 new	
perspective	on	 the	history	of	Chan	Buddhism	 in	 the	 two	capitals	 of	
Luoyang	and	Chang’an	in	the	wake	of	the	An	Lushan	Rebellion─but	in	
the	 face	of	other	 important	questions	which	 this	consideration	raises,	




1. On Sanjie Ideology in the Platform Sutra








Good	 friends:	Although	 it	 is	necessary	 to	experience	 for	yourselves,	 I	
confer	 to	you	 the	 formless	precepts.	Together	 follow	my	words	 and	
speak,	 it	will	 allow	you	good	 friends	 to	 see	 your	 own	 three-bodied	
buddhas.	
於自色身歸依淸淨法身佛
In	my	own	phenomenal	body, I take refuge in the pure dharma bodied 
buddhas.
於自色身歸依千百億化身佛
In	my	own	phenomenal	body,	I take refuge in the thousands of hundreds 
of myriads upon myriads of metamorphosed bodied buddhas.
於自色身歸依當身圓滿報身佛 已上三唱。
In	my	own	phenomenal	body, I take refuge in the perfected reward bodied 



















buddhas	arise	 from	your	own	qualitative	 inherent	natures.	 “What	are 






and	the	moon	are	eternally	bright,	and	 it’s	only	 the	obscuration	of	 the	
clouds	that	the	above	is	bright,	the	below	is	dim,	and	we’re	unable	to	see	








If	you	encounter	a	good	 friend,	explain	 the	 true	and	correct	 teachings	














thousands of hundreds of myriads upon myriads of metamorphosed bodied 
buddhas?	Without	 consideration,	 intrinsic	nature	 is	 the	 tranquility	 of	
emptiness	 itself.	Consideration	 is	 intrinsic	metamorphosis	 itself.	 If	we	
consider	 evil	 phenomena,	 this	metamorphosis	will	 be	 to	 hell.	 If	we	
consider	good	phenomena,	 this	metamorphosis	will	be	 to	heaven.	The	




extremely	numerous,	yet	 the	bewildered	human	 is	 intrinsically	without	
discernment.	The	slightest	 thought	of	good	gives	rise	to	awareness	and	
wisdom,	a	lamp	able	to	dispel	a	thousand	years	of	darkness.	The	slightest	




the	 loss	of	a	 thousand	years	of	good,	and	the	slightest	 thought	of	good	
will	be	rewarded	by	the	obliteration	of	a	 thousand	years	of	evil.	Good	
thoughts	from	this	 impermanent	 [moment	of	time]	hereafter	are	termed	
reward bodies.	 Considered	 from	 the	 dharma	 body,	 this	 itself	 is	 a	
metamorphosed	body,	and	for	thought	after	thought	to	be	good	 is	 itself	
what	we	 term	 the	 reward	 body.	 Intrinsic	 awakening	 and	 intrinsic	
cultivation	are	 in	 themselves	what	we	call	 taking	refuge.	Our	skin	and	
flesh	are	our	phenominal	bodies.	Our	phenominal	bodies	are	lodgings,	and	
we	can’t	 return	and	rely	 [take	refuge]	on	 them.	Yet,	awakening	 to	 the	
threefold	bodies	is	itself	to	have	discerned	the	general	meaning.3
	 I	 have	 based	 the	 above	 transcription	 on	Yang	Zengwen’s	
annotated	edition,	yet	I	found	many	errors	in	this	emendation.	Where	I	
have	corrected	a	character	to	indicate	my	own	reading,	I	have	attached	
an	 asterisk.	 In	 the	 above	 passage,	 the	 underlined	 text	 dangshen 
yuanman baoshen fo 當身圓滿報身佛 （perfected	reward	body	buddha	of	
this	body）	is	clearly	a	mistake	for	danglai yuanman baoshen fo 當來圓滿
報身佛 （forthcoming	 perfected	 reward	 bodied	 buddhas）.	 As	 the	
characters	shen	 身	and	lai	 來	were	originally	similar	 in	 form,	 it	would	
have	 been	 a	 simple	 mistake	 to	 write	 the	 wrong	 character	 in	 a	







They	 together	cultivate	prajna	wisdom,	 the	bodhi	of	 the	 forthcoming 
buddhas.4
	 Additionally,	 in	 the	 thirty-two-line	verse	entitled,	Zixing jian 




It	 is	originally	 from	the	metamorphosed	bodies	 that	 the	pure	natures	
arise,	 and	a	pure	nature	everlastingly	 resides	within	metamorphosed	
bodies.	
This	nature	 allows	metamorphized	bodies	 to	walk	 the	 correct	path, 
forthcoming perfected and	truly	boundless.5
	 In	addition	to	the	above,	we	also	find	other	places	where	terms	
such	as	danglai fo 當來佛	（forthcoming	buddhas）,	or	danglai yuanman 
當來圓滿	（forthcoming	perfected）	appear	in	the	Platform Sutra.	Though	
the	 term	dangshen yuanman baoshen fo 當身圓滿報身佛	（perfected	
reward	bodied	buddhas	of	 this	body）	must	undoubtedly	be	corrected,	
our	primary	concern	in	the	“refuge	of	the	three	bodies	of	the	buddhas”	
here	 is	 that	 in	 the	Qijie foming jing 七佛名經	（Seven	Buddha	Name	









Namo [obeisance]	to the pure dharma body of	Vairocana	Buddha. Namo to 
the perfected reward body of	Rocana	Buddha.	Namo to the thousands of 
hundreds of myriads upon myriads of metamorphized bodies	 of	
Shakyamuni	Buddha.	Namo to	Akshobhya	Buddha	of	 the	east.	Namo to	
the	Universally	Pervading	Buddha	 of	 the	 south.	Namo	 to	Narayana	
Buddha	of	the	southwest.	Namo	to	the	Immense	Longevity	Buddha	of	the	
west.	Namo	to	Moonlight	Faced	Buddha	of	 the	northwest.	Namo	to	the	






	 Readers	should	note	 that	 the	Dunhuang	text	of	 the	Platform 
Sutra	adds	the	modifier	danglai 當 來 （forthcoming）	to	baoshen 報身	
（reward	bodies）─a	modifier	not	in	the	Qijie foming jing─to	make	the	
phrase	 danglai yuanman baoshen fo 當來圓滿報身佛	（forthcoming	
perfected	 reward	 bodied	 buddhas）.	 Apparently,	 this	 phrase	 is	
synonymous	with	the	the	danglai fo 當來佛	（forthcoming	buddhas）	in	
the	second	“dharma-transmission	gatha,”	and	to	 the	Danglai yuanman 
zhen 當 來 圓 滿 真 （forthcoming	perfected	body）	of	the	“Ode	to	the	
Liberation	of	Seeing	the	True	Buddha	of	Intrinsic	Nature.”	We	can	see	
from	the	inclusion	of	this	modifier	“forthcoming	buddhas,”	that	this	was	









	 Still,	 according	 to	 Ishigaki	Akiko,	 the	above	qingjing fashen 
Piluzhena Fo 淸淨法身毘盧遮那佛 （pure	dharma	body	 of	Vairocana	
Buddha）,	yuanman baoshen Luzhena Fo 圓滿報身盧舍那佛 （perfected	




movements	 founder	Xinxing	信行 （540-594）─even	 though	 they	are	
found	 in	 the	Qijie foming jing above.8	 Ishigaki	 argues	 that	Xinxing	
would	not	have	had	the	idea	to	distinguish	between	“Vairocana	Buddha”	
and	 “Rocana	Buddha”	 to	represent	 the	dharma	body	and	 the	reward	
body	respectively.	Yet,	 the	Dunhuang	Platform Sutra─while	 clearly	
influenced	by	Sanjie	 ideology─does	not	use	 the	names	 “Vairocana	
Buddha”	 and	 “Rocana	Buddha,”	which	 suggests	 the	 basis	 of	 this	
influence	seen	in	Dunhuang	Platform Sutra	was	of	an	earlier	Sanjie	text.	
I	can	also	easily	imagine	that	the	Qijie foming jing had	been	rewritten	
and	modified	like	the	Platform Sutra,	so	it	is	questionable	whether	these	
descriptions	represent	the	original	ideology	of	the	Sanjie	movement.





In	my	own	phenomenal	body, I take refuge in the pure dharma bodied 
buddhas.
於自色身歸依千百億化身佛。
In	my	own	phenomenal	body,	I take refuge in the thousands of hundreds 
of myriads upon myriads of metamorphosed bodied buddhas.
於自色身歸依當身圓滿報身佛。
In	my	own	phenomenal	body, I take refuge in the perfected reward bodied 
buddhas of this body.	
	 Although	 this	 term	 “forthcoming	 perfected”	 appears	 here,	











of	 good,	 and	 the	 slightest	 thought	 of	 good	will	 be	 rewarded	by	 the	






read	something	 like	“what	are	reward	bodied	buddhas?”	（he ming wei 
baoshen fo	 何名爲報身佛）,	or	“what	are	 forthcoming	perfected	reward	









Moreover,	 it	 is	not	 only	 this	phrase	 “forthcoming	perfected	 reward	
bodied	 buddhas,”	 but	 also	 this	 phrase	 “myriad	 upon	 myriad	 of	
metamorphized	bodied	buddhas”	which	 is	unique.	Taken	together	 it	 is	











would	be	no	point	 in	having	 this	 “rite	of	 conferring	 the	bodhisattva	
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precepts”	section	to	begin	with.
	 If	we	 accept	 that	 the	 influence	 of	 Sanjie	 teachings	 can	be	
clearly	seen	in	the	Dunhuang	Platform Sutra,	as	shown	above,	then	we	
can	regard	the	following	two	passages─which	advocate	that	all	people	
should	 be	 treated	 with	 respect,	 and	 not	 looked	 down	 upon ─ as	
incorporating	 the	 Sanjie	 concept	 of	 “universal	 respect.”	 Refer	 the	
underlined	parts	of	the	following	passages	of	the	Platform Sutra,	and	to	


























physically	 apparent	bodies	 of	 the	 self	with	 its	wrong	views,	mental	







comes	 the	bodhi	 [enlightenment]	which	saves.	To	be	saved	 like	 this	 is	
called	true	salvation.	Mental	anguish	is	unlimited,	I	vow	to	end	it	all,	and	
from	my	own	mind	 I	 expel	vacuous	 absurdities.	There	 are	 limitless	

















The prefect asked, “Is the essential foundation of [your] dharma that of the 
first progenitor Bodhidharma of the Western Kingdom?” The great teacher 
[Huineng]	 said, “Yes.” The prefect asked, “I’ve heard that when 
Bodhidharma guided and encouraged faith in Emperor Wu of Liang, the 
emperor asked Bodhidharma, ‘All my life I have built monasteries, made 
offerings, and given alms, but is there any merit in this?’ Bodhidharma 
answered, ‘No merit at all.’ The emperor was disappointed and expelled 
Bodhidharma beyond the border.	 I	 don’t	 understand,	 please	 explain	
venerable.”	







deeds.	Your	 intrinsic	dharma	nature	 is	meritorious.	 Intrinsic	nature	 is	
merit,	and	fairness	and	honesty	are	the	virtues	of	merit.	[Looking	within] 
we find buddha nature, and we’re respectful in our external practice. If we 
disrespect people, we haven’t ended [false	 views]	 of self, and this is 
ourselves having no merit	as	[such	a	view]	of	the	intrinsic	nature	of	self	is	
a	vacuous	absurdity.	Merit	is	made	in	the	mind,	so	merit	and	good	deeds	
are	different.	 It	was	Emperor	Wu	who	didn’t	 recognize	 [this]	 correct	
principle,	and	not	the	mistake	of	the	great	progenitor	teacher.10
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is,	meditation	 is	 the	 corporal	 essence	 of	wisdom,	 and	wisdom	 is	 the	
concrete	expression	of	meditation.	When	there’s	wisdom,	meditation	 is	
present.	When	there’s	meditation,	wisdom	 is	present.	Good	 friends,	 this	
means	 is	 that	meditation	and	wisdom	are	precisely	equivalent.	People	
who	 study	 the	way	 pay	 attention	 to	 not	 speak	 that	 first	 there	 is	
meditation	which	gives	rise	to	wisdom,	or	that	there	is	first	wisdom	that	
gives	rise	to	meditation.	To	hold	such	a	view	is	to	have	a	dharma	with	
two	forms─to	speak	of	good	with	a	mind	that	 isn’t	good,	 this	 is	 to	not	
equate	meditation	and	wisdom.	When	mind	and	speech	are	both	good,	
internal	and	external	are	one,	and	meditation	and	wisdom	are	equated.	
The practice of self-awakening isn’t in argumentation, to argue as to what 
is prior or subsequent is to bewilder people. Unceasingly winning and 
losing	[in	debates]	will on the contrary give rise to [the	wrong	idea] of the 












As	 for	 the	 fundamental	 teaching	 [of	Huineng],	 it’s	 entrusted	 in	 his	
transmission	 of	 the	Platform Sutra.	 If	 [a	person]	hasn’t	 received	 the	
Platform Sutra,	 they’re	 not	 endowed	 [with	Huineng’s	 fundamental	
teachings].	We	must	know	the	place,	year,	month,	day,	 and	 full	name	
which	were	mutually	attached	 [when	the	 text	was	 transmitted],	 or	 the	
Platform Sutra	hasn’t	been	endowed	 [to	 that	person],	and	they	can’t	be	
considered	a	disciple	of	the	Southern	school.	For those not endowed, even 
if they preach the sudden teaching dharma, they wouldn’t know the root 
source, and would never be able to avoid disputes. Yet, those who’ve 
received the dharma simply urge practice. Argumentation is the mind of 

















read,	and	recite.	The	mediocre	vehicle	 is	 to	awaken	to	 the	dharma	by	
understanding	its	meaning.	The	great	vehicle	is	to	accord	to	the	dharma	
in	practice	where	 the	myriad	phenomena	all	 interpenetrate,	 and	 the	
myriad	practices	are	all	held.	The	highest	vehicle	 is	 to	be	unseparated	
from	everything,	yet	 separated	 from	phenominal	 appearances,	where	
action	obtains	nothing	at	all.	The highest vehicle means the highest practice 
and doctrine, it isn’t in argumentation. You must practice for yourselves 



















truth,	 for	where	could	 this	 truth	be?	Sentience	 is	 just	movement	 [of	




Able	 to	rid	ourselves	of	a	discriminating	nature	 [of	mind],	 the	primary	
truth	is	stillness.	If	we	awaken	and	adopt	such	a	view,	this	is	the	yong	用	
[concrete	expression]	of	zhenru	真如	 [true	suchness].	 In	answering	to	all	
those	 studying	 the	 way,	 our	 encouragements	 require	 mental	
preparedness.	As	 it’s	 not	 in	 the	 gate	 of	 the	 great	 vehicle,	 reject	
attachment	 to	wisdom	of	birth	and	death.	 If	 you	get	 along	with	 the	
person	in	front	of	you,	discuss	Buddhism	with	them.	If	you	truly	don’t	get	
along,	 join	 your	 palms	 in	 respect	 to	 encourage	 goodness.	There’s 
fundamentally no argumentation in this teaching. If you argue you lose the 
meaning of the way. To grasp in bewilderment and argue about the gate of 
the dharma is for one’s own nature to enter [the	cycle	of] birth and death.”
The	 assembly	 of	monastics,	 upon	hearing	 this,	 recognized the great 




Platform Sutra criticizes	such	“Northern	school”	practices	of	 “viewing	










Good	 friends,	 in	 this	 dharma	gate	 there	was,	 in	 sitting	meditation,	
originally	no	viewing	of	the	mind,	viewing	of	purity,	or	talk	of	stillness.	If	
we	speak	of	viewing	the	mind,	this	mind	is	foundationally	baseless.	As	it’s	
as	baseless	as	a	hallucination,	with	nothing	 [real]	 to	view,	 the	 intrinsic	
nature	of	humans	is	fundamentally	pure,	and	it’s	baseless	thoughts	which	
covers	and	obscures	 true	suchness.	 If	we	 leave	baseless	 thoughts,	our	
fundamental	nature	 is	pure.	 If	we	don’t	see	that	our	 intrinsic	nature	 is	
fundamentally	pure,	and	arouse	our	minds	to	view	purity,	then	we	on	the	
contrary	give	rise	to	pure	delusions.	Delusions	are	unlocated	[in	reality],	
so	we	know	 that	 viewing	 them	 is	 baseless.	 Purity	 is	 shapeless	 and	
formless─so	those	who	speak	of	establishing	pure	 forms	as	a	practice	
would	 on	 the	 contrary	be	making	 an	 impediment	 to	 [viewing]	 their	
foundational	intrinsic	nature,	and	would	on	the	contrary	become	tied	up	
in	purity.	If we practice stillness, we won
3 3 3 3 3
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3 33 3 3 3 3 33 3 333 3 3 3 3 3 33333 3 3 33
anybody
3 3 3 3 3 3 3
. This is inherent nature in stillness. Even if bewildered persons 
are themselves in stillness, if they open their mouths and speak of the right 
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and wrong of people
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, this is a betrayal of the way






san jie 第三階	（Third	Order） was	the	term	yayang seng	瘂羊僧	（mute	
















them,	 both	will	 be	 expelled	 from	 the	 congregation	 and	 no	 longer	
communally	 live	without	 any	 question	 as	 to	whether	（this	 angry	
contestation）	was	reasonable	or	unreasonable.17
















themselves	 speak	of	 all	 their	 evil,	 and	 it	 is	unacceptable	 for	 them	 to	
themselves	observe	and	 themselves	speak	of	all	 their	good.	 It	 is	only	
acceptable	for	them	to	observe	others	and	speak	of	all	the	good	of	others,	
and	it	is	unacceptable	for	them	to	observe	others	and	speak	of	all	the	evil	
of	others.	From	now	and	hereafter, it is consistently unacceptable to speak 
33 33 3 3 3 33333 3 333 3 3 3 3 3 3 333 333 33 3 3 3 3 3
of the merits and demerits of interpretation and practice of the dharma and 
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so on of all other people
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.	 If	 there	 is	 an	 offender,	 they	will	 not	 live	
communally	（with	us）.	The	 only	 exception	 to	 this	would	be	by	 the	
reprimanding	 of	 disciples	 and	pupils,	 and	 the	 internal	 affairs	 of	 the	
community	of	the	monastic	order.18
	 Readers	should	note	 in	particular	 the	similarities	between	the	
“consistently	 unacceptable	 to	 speak	 of	 the	merits	 and	demerits	 of	
interpretation	and	practice	of	the	dharma	and	so	on	of	all	other	people”	
in	 this	above	section	of	Sanjie	community	regulations	with	 the	above	




	 From	 this	perspective,	we	 can	 see	 such	Sanjie	 concepts	 as	
“universal	 respect,”	 “forthcoming	buddhas,”	 and	 “ceasing	disputes,”	
extend	throughout	the	Platform Sutra.
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2. On the Authorship of the Platform Sutra
	 That	we	can	find	 influence	of	Sanjie	 ideology	 in	the	Platform 
Sutra,	 and	 that	previous	 research	on	 the	authorship	of	 the	Platform 




with	 the	writings	of	Shenhui,	and	have	questioned	 its	 relationship	 to	
Shenhui	 and	his	 disciples.	Hu	Shi	（1891-1962）,	who	 first	 identified	
Shenhui’s	writings	 among	 the	Dunhuang	manuscripts,	 used	 these	
similarities	as	evidence	for	his	hypothesis	that:	
	 1.	Heze	Shenhui	fabricated	the	Platform Sutra.19













	 3	.	There	originally	existed	a	written	record	of	 the	 teachings	
which	Huineng	gave	at	Dafan	Monastery	while	conferring	the	
bodhisattva	precepts	（provisionally	called	the	original	Platform 
Sutra）,	and	 that	members	of	 the	Heze	school	had	over	 the	
course	of	several	expansions	to	this	original	text	produced	the	
Dunhuang	text	of	the	Platform Sutra.





ideology	 in	 this	proposed	oldest	 layer	of	 the	 “rite	 of	 conferring	 the	
bodhisattva	precepts,”	we	must	refute	this	theory.	The	reason	for	this	is,	











who	had	 abolished	 Inexhaustible	 Storehouse	Cloisters	 in	 721,22	 it	 is	
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unimaginable	 that	Shenhui─sensitive	 to	political	power	as	he	was─
would	have	actively	adopted	Sanjie	 ideology	 in	 the	period	when	 the	
movement	was	already	being	oppressed.	As	 I	will	discuss	below,	 the	








2 -1. The Setting of the Platform Sutra’s Composition





This	Platform Sutra	was	 compiled	 by	Venerable	Fahai.	When	 the	
venerable	died,	 it	was	entrusted	 to	 fellow	student	 [of	Huineng]	Daoji.	
When	Daoji	died,	 it	was	entrusted	 to	his	disciple	Wuzhen.	Wuzhen	 is	
living	 in	Lingnan	at	the	Faxing	Temple	 in	the	mountains	of	Caoxi.	He’s	
now	passing	on	these	teachings.	If	these	teachings	are	to	be	passed	down,	
it	must	be	 to	one	who	has	 the	wisdom	of	 superior	capacity,	has	deep	
trust	 in	the	Buddha’s	 teachings,	 is	established	 in	great	compassion,	and	











	 So,	 if	Wuzhen	died	around	 the	year	783,	 and	as	 the	passage	
above	writes	that	Wuzhen	was	contemporaneously	living	at	the	Faxing	
Temple	 in	 the	mountains	 of	Caoxi,	where	he	was	 transmitting	 the	
teachings	of	 the	Platform Sutra,	 the	Dunhuang	Platform Sutra	must	
have	been	composed	between	 these	approximate	dates	 for	 the	death	
Daoji	 in	 753,	 and	 the	 death	 of	 Wuzhen	 783.	 This	 gives	 us	 the	
approximate	date	of	770.	
	 We	can	verify	the	validity	of	this	dating	by	descriptions	in	the	
Caoxi dashi zhuan 曹 溪 大 師 傳	（Biography	of	the	Great	Teacher	of	
Caoxi）,	which	Saichō	 最澄	（767-822）	had	brought	back	from	China	to	
Japan,	and	which	are	seemly	based	on	the	Platform Sutra.	For	example,	








sutras	 are	 like	 this!	Now,	what’s	 to	 do	be	done	 about	my	empty	 of	
purpose	sitting	meditation?”	This	was	in	the	fifth	year	of	the	Xuanheng	
period	 [674],	when	 the	great	 teacher	was	 thirty-four	 [sic].	The	dhyana	
teacher	Huiji	 said	 to	 the	great	 teacher,	 “I’ve	 long	heard	of	 a	dhyana	
teacher	named	Hongren	who	has	established	 the	gate	of	Chan	 in	 the	
Huangmei	Mountains	of	Qizhou,	go	there	to	cultivate	and	study.”24
	 We	can	view	this	as	an	attempt	to	counter	the	narrative	found	
in	 the	Platform Sutra	 that	Huineng’s	 impetus	 to	study	with	Hongren	
was	found	in	the	Diamond Sutra.	We	also	find	in	the	Caoxi Dashi zhuan	













on	 this	garment,	 it’d	 endanger	 the	person	 to	whom	 the	dharma	was	





monastery,	 and	 the	 second	will	 be	 a	monastic	 bodhisattva	who’ll	
reestablish	my	teachings.25
	 In	other	words,	the	Dunhuang	Platform Sutra	appears	to	have	
been	written	before	 the	Caoxi Dashi zhuan.	Moreover,	 on	 the	period	





	 We	 can	 see	 that	 this	 year	 781	 derived	 from	 seventy-year	
prophecy	 after	Huineng’s	 death	 is	 perfectly	 consistent	with	my	
estimation	that	the	Dunhuang	Platform Sutra	was	written	around	770.	
	 However,	if	we	take	the	description	given	in	the	Platform Sutra	
at	 face	value,	 this	period	of	around	770	would	only	 indicate	 the	 time	
when	 the	present	 version	 of	 the	Platform Sutra	was	 entrusted	 to	
Wuzhen,	 and	 the	 text	 itself	would	have	been	 compiled	 in	Lingnan	














However,	 in	 the	 “biography	of	Huineng”	of	 the	extant	Shizi xuemai 










and	Zhiben]	 returned	 to	Xinzhou	 from	Caoxi.	On	 the	 third	day	of	 the	
eighth	month	of	 the	second	year	of	 the	Xiantian	period	 [713],	 [Huineng]	











	 Note	 that	 this	 “more	 than	 forty	years”	has	been	changed	by	
Shenhui’s	pupils	for	what	was	originally	“more	than	twenty	years.”28	In	
the	“biography	of	Huineng”	of	the	Lidai fabao ji 歷代法寶記	（Record	of	
the	Dharma	Treasure	Throughout	 the	Ages）,	which	 conveys	 the	





The	Caoxi	monks	Xuanjie,	Zhihai,	 and	 the	 others	 asked,	 “After	you,	















name	of	“Zhihai”	 to	“Zhiben”	 智本,	 introduced	“Fahai”	 法海	as	another	
one	of	Huineng’s	 top	disciples,	and	made	 it	 so	 that	 it	was	Fahai	who	
inquired	 about	Huineng’s	 successor.30	The	Heze	 school	 did	 this	 to	
portray	the	Platform Sutra	as	a	secret	book	transmitted	in	the	south,	so	
it	was	necessary	to	have	the	transmission	of	the	text	begin	with	the	sole	
successor	of	Huineng	and	compiler	of	the	text	 itself.	 In	other	words,	 it	
was	 the	 existence	 of	 the	Platform Sutra	 itself	which	provided	 the	
context	whereby	Huineng’s	 senior	pupils	were	 changed	 from	being	
“Xuankai,	Zhihai,	and	others,”	to	solely	“Fahai.”	
	 As	 I	will	 explain	below,	as	we	can	see	 that	 the	Heze	school	
clearly	authored	the	Platform Sutra,	 it	 follows	 from	this	point	that	the	














	 1	.	 According	 to	 the	 Chang’an zhi 長安志	（Gazetteer	 of	
Chang’an）,	a	courtyard	and	pagoda	for	Xinxing	were	built	 in	
771	at	the	Baita	Temple	of	the	Zhongnan	Mountains.	
	 2	.	At	the	end	of	the	Datang Zhenyuan xu kaiyuan shijiao lu	大唐
貞元續開元釋教錄	（Great	Tang	Zhenyuan	Period	Supplement	
to	 the	Catalog	 of	 Buddhist	Teachings	 from	 the	Kaiyuan	
Period）	of	795,	the	compiler	Yuanzhao	圓照	（dates	unknown）	
had	himself	 compiled	a	 five	 fascicle Da Tang zaixiu Sui gu 
chuanfa gaoseng Xinxing Chan Shi ta beibiao ji大唐再修隋故傳
法 高 僧 信 行 禪 師 塔 碑 表 集	（Collection	on	Restoration	 in	the	
Great	Tang	period	 of	 the	Epigraph	 of	 the	Pagoda	 of	 the	
Eminent	Monk	Dhyana	Teacher	Xinxing	Who	Formerly	
Transmitted	the	Teachings	in	the	Sui	Period）.




fascicles,	 and	 it	 is	 recorded	 that	 these	 texts	were	 to	 be	
popularized	by	imperial	decree.
	 4	.	The	Nianfo sanmei baoweang lun 念佛三昧寶王論	（Treatise	
on	 the	 Invoking	of	 the	Buddha	Samadhi	Treasure	King）	by	
Feixi	（dates	 unknown）,	who	 is	 assumed	 to	 have	been	 in	
communication	with	Yuanzhao,	displays	strong	 influence	of	
Sanjie	ideology.	
	 In	 other	words,	 that	 the	Platform Sutra	was	 influenced	by	




Sutra	was	written,	 it	 is	difficult	 to	 imagine	that	 this	place	could	have	
been	anywhere	other	 than	central	China.	The	reason	 for	 this	 is,	 such	
practices	 of	 the	 Sanjie	 movement	 including	 “universal	 respect,”	
“recognizing	 evil,”	 and	 such	 relief	 projects	 representative	 of	 the	
Inexhaustible	 Storehouse	 Cloister	 would	 all	 be	 dependent	 on	
proselytizing	in	urban	areas	which	would	likely	limit	the	spread	of	this	
movement	 anywhere	 outside	 of	 central	China.	 In	 fact,	 the	 list	 of	
adherents	 to	 the	 Sanjie	movement	which	 has	 been	 composed	 by	
Nishimoto	Teruma	includes	figures	who	almost	invariably	were	born	in	
central	China	and	active	 in	 central	China.33	All	 the	above	examples	
which	I	have	given	for	the	revival	of	 the	Sanjie	movement	during	the	
period	 in	 question	were	 also	 from	central	China	（and	particularly	
Chang’an）.
	 Furthermore,	 as	 I	 have	 argued	 in	 my	 previous	 article	
mentioned	at	the	beginning	of	this	paper,	an	examination	of	the	spread	




began	as	a	 secret	book	 transmitted	 from	 the	 south,	 the	 text	 rather	
began	to	circulate	from	central	China.	In	other	words,	we	should	regard	
the	Platform Sutra	as	having	be	written	in	central	China	around	770.	
	 We	should	note	 that	 this	argument	 invalidates	 the	previous	









in	 the	part	of	 the	Dunhuang	 text	of	 the	Platform Sutra	which	 I	and	
others	had	previously	considered	oldest,	we	must	 conclude	 that	 the	
entire	Dunhuang	 text	of	 the	Platform Sutra	was	compiled	 in	a	short	
time.	
	 Previously,	 I	advocated	the	theory	of	a	gradual	production	of	
the	 Dunhuang	 text	 of	 Platform Sutra	 because	 of	 its	 redundant	
descriptions,	 inconsistent	 naming	 of	Huineng,	 and	 the	 generally	





view,	 the	 only	 possible	 explanation	 for	 this	 is	 that	 several	 people	
combined	their	own	ideas	and	information	to	author	the	Platform Sutra.	
Moreover,	 there	was	no	 leader	with	the	 literary	talent	among	them	to	
combine	everything	together	into	a	single	coherent	work.
	 If	we	are	 to	be	more	 imaginative,	we	must	also	consider	 the	








Dunhuang	version	 of	 the	Platform Sutra	 as	 “the	worst	book	 in	 the	
world,”	because	 the	 text	has	so	many	problems.	Therefore,	we	must	





2 -2. The Authors of the Platform Sutra








a. The Privileging of Heze Shenhui Among Huineng’s Disciples













the	 second	year	of	 the	Xiantian	period,	 and	on	 the	eighth	day	of	 the	
seventh	month	summoned	his	disciples	to	bid	farewell.	In	the	first	year	of	
the	Xiantian	 period	 the	 great	 teacher	 built	 a	 pagoda	 at	 the	Guoen	





Having heard this, Fahai and the monastic community shed tears of 
sorrow. Only Shenhui was in stillness of mind, and didn’t shed tears of 
grief. The sixth progenitor	[Huineng]	said, “The novice monk Shenhui has 
put into practice the stillness to praise and blame where good and bad are 
equal. As for the rest who haven’t realized this, just what have you been 
practicing at the temple these years? You	now	shed	tears	of	sorrow,	but	
just	who	are	you	worried	about?	Is	it	about	me	not	knowing	where	I’m	
going?	 If	 I	didn’t	know	where	 I	was	going,	 I’d	never	depart	 from	you.	
You	shed	tears	of	sorrow	because	you	don’t	know	where	I’m	going.	If	you	
knew	where	 I	was	going,	you	wouldn’t	 shed	tears	of	 sorrow.	 Inherent	
nature	is	without	ceasing	or	arising,	and	is	neither	coming	nor	going.	All	
of	you	sit	down,	 I	have	a	gatha	 for	you,	a	 true-false	movement-stillness	











teacher	 [Huineng]	 said,	 “The	dharma	has	already	been	entrusted,	you	
need	not	ask.	More than twenty years after I die, there’ll be a turmoil of 
false dharmas which will bring confusion to the source teachings of our 
school. There’ll be a person who comes forward with no regard for their 
own life to determine the true and false of Buddhism, and establish the 
source teaching of our school. This will be my true dharma,	but	the	robe	
won’t	be	transmitted	with	this.”36
	 In	 this	passage,	Huineng	prophesizes	 that	 twenty	years	after	
his	death,	 amid	 the	spread	of	 false	dharmas,	one	would	emerge	who	













People	of	the	world	all	teach	of	a	“Huineng of the south” and “Shenxiu of 
the north”	without	knowing	 the	 original	 reason.	While	Chan	 teacher	
Shenxiu	supervised	practice	at	 the	Yuquan	Temple	 in	 the	Dangyang	
district	of	southern	Hubei,	the	great	teacher	Huineng	resided	thirty-five	li	
to	 the	east	 of	Shaozhou	 in	 the	mountains	 of	Caoxi.	There’s	 only	one	
source	dharma,	yet	the	northern	and	southern	exists	in	people,	and	that’s	
why	the	Northern	and	Sourthern	[schools	with	different	source	teachings]	
were	established	 to	accommodate	 them.	What	 is	 sudden	and	gradual	
[enlightenment]?	There’s	only	one	dharma,	but	understanding	 is	 fast	or	
slow.	Fast	understanding	 is	sudden,	and	slow	understanding	 is	gradual,	
but	 there’s	no	sudden	and	gradual	 in	 the	dharma.	 It’s	people	who	are	
sharp	or	dull,	so	there	are	the	terms	“sudden”	and	“gradual.”37
	 We	 find	adopted	 in	 this	passage	 the	concept	Huineng	of	 the	
south	and	Shenxiu	of	 the	north,”	which	we	can	also	 find	 in	Shenhui’s	
Putidamo Nanzong ding shifei lun 菩提達摩南宗定是非論	（Treatise	on	









The	Venerable	replied,	 “Because	 in	 the	days	when	Venerable	Shenxiu	
was	around,	all	who	studied	the	way	everywhere	called	these	two	great	




student	of	Huineng）.	Now	he	 falsely	proclaims	 to	be	of	 the	Southern	
school,	so	I	don’t	permit	this.”38
	 In	quoted	 section	of	 the	Platform Sutra	above,	we	can	 find	
mention	 of	 the	 so-called	 “Bodhidharma	no	merit”	 story,	which	 first	









various	 samadhis,	 he	 obtained	 the	meditation	 of	 the	 thus	 come	one.	
Thereupon,	 to	transmit	this	dharma,	he	crossed	the	waves	 from	afar	to	
arrive to the Emperor Wu of Liang. Emperor Wu asked the dharma 
teacher [Bodhidharma], “I’ve built temples, ordained persons, built statues, 
and copied sutras, but does this have merit or not?” Bodhidharma replied, 
“No merit.” Emperor Wu was of an ordinary mental state which didn’t 
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understand these words of Bodhidharma, so he expelled Bodhidharma.39







Good	 friends,	 our	gate	 of	 the	dharma	 is	 founded	 on	meditation	 and	
wisdom.	Don’t	 say	 in	bewilderment	 that	meditation	 and	wisdom	are	
separate.	The	corporal	essence	of	meditation	and	wisdom	is	neither	one	
nor	two.	Meditation is the corporal essence of wisdom, and wisdom is the 
concrete expression of meditation. At the time of wisdom itself, there’s 
meditation within this wisdom. At the time of meditation itself, there’s 
wisdom within this meditation. Good friends, this means that meditation 






and wisdom are equated.	 The	 practice	 of	 self-awakening	 isn’t	 in	
argumentation,	to	argue	as	to	what	is	prior	or	subsequent	is	to	bewilder	
people.	Unceasingly	winning	 and	 losing	 [in	 debates]	would,	 on	 the	
contrary,	give	rise	 to	 [the	wrong	 idea	of]	 the	 independent	existence	of	





Good	friends,	 in	what	way	are meditation and wisdom equivalent? like a 
lamp and illumination, if there’s a lamp there’s illumination, and with no 
lamp there’s no illumination. The lamp is the corporal essence of 
illumination, and illumination is its concrete expression.	Although	there	
are	 these	 two	 terms,	 their	 corporal	 essence	 isn’t	 of	 two	kinds.	These 
phenomena of meditation and wisdom are also like this.41
	 This	concept	of	the	“equivalence	of	meditation	and	wisdom”	is	







Venerable	Zhi	asked,	“What’s	the	meaning	of	the equivalence of meditation 
and wisdom?”	Answer:	 “No	 thoughts	 arising,	 and	 the	 emptiness	 of	
nothing,	this	 is	called	correct	meditation.	It’s	the	capacity	to	understand	
no	thoughts	arising,	and	the	emptiness	of	nothing,	which	is	called	correct	
wisdom.	 If	 one	obtains	 [meditation	and	wisdom]	 like	 this,	 the time of 
meditation itself will be termed the corporal essence of wisdom. The time 
of wisdom itself will be termed the concrete expression of meditation.	The	
time	of	meditation	itself	is	no	different	from	wisdom.	The	time	of	wisdom	
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itself	 is	no	different	 from	meditation.	The time of meditation itself is 
wisdom, and the time of wisdom itself is meditation.	At	 the	 time	of	
meditation	 itself	 there’s	no	meditation,	and	at	 the	time	of	wisdom	itself	
there’s	no	wisdom.	Why	 is	 this	so?	 It’s	 such	that	 inherent	nature	 is	of	









the	path”	 [mentioned]	 in	 scripture	operate	 in	 the	mundane	world	 in	a	
multiplicity	of	ways,	yet	 to	not	give	rise	 to	 thoughts	while	engaged	 in	
these	 affairs	 is	 the	dual	practice	 of	meditation	 and	wisdom	with	no	
separation	between	 them.	Meditation	 isn’t	different	 from	wisdom,	and	
wisdom	 isn’t	different	 from	meditation.	This is like, in the mundane 
world, a lamp and illumination having no separation between them. At the 
time of the lamp itself, isn’t the corporal essence of illumination. At the 
time of illumination itself, isn’t the concrete expression of the lamp. The	
time	of	 illumination	 itself	 isn’t	different	than	the	 lamp.	The	time	of	 the	
lamp	 itself	 isn’t	 different	 than	 the	 illumination.	 The	 time	 of	 the	
illumination	itself	isn’t	separate	from	the	lamp.	The	time	of	the	lamp	itself	
isn’t	separate	from	the	illumination.	The	time	of	the	illumination	itself	 is	




expression	of	meditation.	The	time	of	wisdom	 itself	 isn’t	different	 than	
meditation.	The	time	of	meditation	itself	isn’t	different	than	wisdom.	The	









Good friends, if you want to enter the incredible profound phenominal 
realm and enter prajna samadhi, you absolutely must practice 
prajnaparamita. With only the single fascicle of the Diamond 
Prajnaparamita Sutra, one understands inherent nature and enters prajna 
samadhi, and it’s of course understood that this person will have immense 
merit Although this is clearly praised in scripture, it can’t be fully 
explained.	This	is	the	highest	vehicle	of	the	dharma.44
	 This	passage	above	can	basically	be	viewed	as	a	summary	of	










The	Venerable	said,	“I tell all learned friends, if one wants to attain and 
reach the incredibly profound phenominal realm, [and enter this samadhi], 
one must directly realize the samadhi of one practice. One must first recite 
and hold [in one’s mind] the Diamond Prajnaparamita Sutra to learn 
prajnaparamita. Why? Those who recite and memorize the Diamond 
Prajnaparamita Sutra will of course understand that they’re not coming to 
this by little merit. For example, it’d be impossible for a monarch gives 
birth to a prince who was the same as commoners. Why? For [that prince] 
would come from the most respected and most noble place. Reciting and 
memorizing the Diamond Prajnaparamita Sutra is indeed the same as this. 
Thus, the Diamond Prajnaparamita Sutra says, “The cultivation of good 
roots is not with one buddha, two buddhas, or three, four, or five buddhas
─the various good roots have already been cultivated with hundreds and 
thousands of myriad buddhas. And to give rise to a single thought of belief 
when hearing this line will be completely known and completely seen by 
the buddhas.’ How much more could this be said for those who’d copy this 







Good	 friends,	 great prajnaparamita is the noblest, the highest, and the 
foremost. It neither stays, nor comes, nor goes─yet all the buddhas of the 
three worlds emerge from it to	take	their	great	wisdom	from	the	other	
shore	 and	 break	 the	 mental	 anguish	 and	 defilements	 of	 the	 five	
aggregates.	As	the	noblest,	the	highest,	and	the	foremost─it’s	praised	as	





	 This,	 again	 this	 passage	 clearly	 appears	 to	 be	 following	 in	 the	









Dharma	 teacher	Fayuan	 asked,	 “Why	only	 cultivate	prajnaparamita	






The noblest, the highest, and the foremost.
Unborn, undying, not coming or going.
From this all buddhas emerge.47
	 Nevertheless,	in	this	case,	there	is	a	strong	possibility	that	the	
line	on	the	passage	above	which	reads	jin’gang bore boluomi 金剛般若波
羅蜜	（diamond	prajnaparamita）	is	 in	 less	of	an	original	 form	than	the	
mohebore boluomi	 摩訶般若波羅蜜	（mahaprajnaparamita）	 in	 the	
Platform Sutra.
c. The Introduction of the Thought of Heze Shenhui’s Disciples
	 Finally,	concerning	point	“c”	on	the	“introduction	of	the	ideology	
of	Shenhui’s	disciples,”	 this	can	be	plainly	seen	 in	 the	absolutist	view	
which	 the	Dunhuang	 text	 of	 the	Platform Sutra	 takes	 towards	 the	
Diamond Sutra.	
For	example,	 in	 the	autobiographical	 section	at	 the	beginning	of	 the	












sold	 firewood	at	 the	market.	Then,	 suddenly,	 there	was	 a	 customer	
buying	firewood	who	ushered	me	to	the	official	hotel	for	merchants.	The	
customer	 left	with	the	firewood	and	having	received	payment	I	 turned	
towards	the	gate─but just then, I saw a guest reading the Diamond Sutra. 
Upon hearing this my mind was enlightened and awakened. I then asked 
the guest, “Where’d you get this scripture?” The guest replied, “I paid my 
respects to the fifth progenitor Hongren at the East Fengmu Mountain in 
the Huangmei district of Qizhou, where there’s now an assembly of over a 
thousand disciples. While I was there, I heard the great teacher 
encouraging both monastics and the laity that merely by memorizing the 
single fascicle of the Diamond Sutra they’d be able to see intrinsic nature 
and become buddhas in direct understanding. I’d an affinity from my past 
karma to hear this. I immediately bid farewell to my mother and went to 




























	 The	 various	 points	 mentioned	 above	 are	 the	 strongest	
arguments	 for	Hu	 Shi’s	 assertion	 that	 the	Platform Sutra	was	 a	
fabrication	of	Heze	Shenhui,	yet	at	the	time	when	Hu	Shi	and	Qian	Mu	
for	 making	 their	 arguments	 it	 had	 not	 yet	 become	 an	 issue	 to	










Chang’an）	 in	 the	period	after	Shenhui’s	death,	 there	 remains	here	a	
single	major	problem.	This	is,	although	the	Platform Sutra	teaches	that	
its	transmission	was	essential,	Heze	Shenhui’s	name	is	absent	from	the	
transmission	 lineage	which	 is	given	at	 the	end	of	 the	 text	 itself.	This	
would	mean	that	Heze	Shenhui	was	not	a	legitimate	disciple	of	Huineng,	
but	how	could	such	a	contradiction	arise?	 In	closing,	 I	would	 like	 to	
consider	this	issue.
2 -3.  On Heze Shenhui’s Absence from the Transmission Lineage of the 
Platform Sutra
	 While	I	argued	in	my	previous	study	mentioned	above	that	the	
text	 of	 the	Dunhuang	Platform Sutra	 itself	 strongly	 suggests	 the	
meddling	 of	 the	Heze	 school,	 I	 explained	 the	 contradiction	 of	 the	




Wuzhen	 is	 living	 in	Lingnan	at	the	Faxing	Temple	 in	the	mountains	of	
Caoxi.	He’s	now	passing	on	this	dharma.
	 According	 to	 this	 lineage,	many	 people	 believed	 that	 the	
Platform Sutra	was	in	fact	handed	down	in	this	way,	and	that	Wuzhen	








If	one	were	 to	 talk	about	 the	central	 teaching,	 it’s	 transnitted	 in	 the	





	 In	 other	words,	 here	 quchu	去處	seems	 to	mean	 entering	
nirvana,	and	this	can	be	seen	as	a	claim	that	the	Platform Sutra	must	be	










	 Moreover,	 as	 I	have	already	shown,	 this	 further	note	 to	 the	
transmission	 lineage	here	was,	by	all	 indications,	written	 for	outsiders.	
From	the	outset	 it	 is	obvious	that	the	text	was	clearly	written	on	the	
assumption	that	it	would	be	widely	read.
	 From	such	various	matters	as	 these,	despite	 this	 lineage	and	
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the	 further	description	of	 it	which	appears	 in	 the	Platform Sutra─
rather	than	taking	these	at	face	value,	it	is	precisely	in	these	places	that	
we	can	see	 that	 the	Platform Sutra’s	own	 insistence	of	being	a	book	
which	was	secretly	transmitted	can	by	no	means	be	recognized	as	true.
	 In	particular,	 the	zai Lingnan	在嶺南	（living	 in	Lingnan）	here	
indicates	 that	 this	 lineage	was	not	written	 in	Lingnan,	and	would	not	
have	been	meaningful	 in	Lingnan.	Yet,	 this	 lineage	would	have	been	
meaningful	to	the	Shenhui	faction,	which	was	active	in	central	China.		
	 I	 think	 that	 that	 the	Heze	 school	 of	 Shenhui’s	 lineage	was	
motivated	 to	 fabricate	 this	 story	 so	 blatantly	 because	 they	were	
attempting	 to	enhance	 the	Platform Sutra’s	authority	by	establishing	
that	 the	 book	was	 secretly	 transmitted	 in	Huineng’s	 remote	 and	
inaccessible	hometown	of	Lingnan.	Therefore,	 far	 from	keeping	this	a	
secret,	 they	must	 have	 been	 attempting	 to	 spread	 this	 narrative.	
Otherwise,	there	would	have	been	no	motive	for	them	to	have	inserted	
this	content,	and	their	Heze	school	the	ideology,	into	the	text.	





that	 there	had	been	an	 “original”	Platform Sutra	at	 the	 time	of	 that	
study,	I	could	still	not	fully	understand	the	meaning	of	this	transmission	
lineage.	Yet,	 now	 that	 I	 have	made	 clear	 that	 there	never	was	 an	
“original”	Platform Sutra,	and	that	the	entirety	of	this	text	was	initially	
written	by	the	Heze	school	in	central	China,	I	now	understand	why	such	
a	 lineage	was	necessary.	As	 I	have	argued	before,	 the	story	 that	 the	
Platform Sutra	was	handed	down	as	 a	 secret	 book	 in	 the	 south	 is	
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significant,	 as	 it	 seems	 that	 this	 certainly	 played	 a	 great	 role	 in	
increasing	 its	value.	Yet,	 even	prior	 to	 this,	 the	Heze	 school	had	 to	
explain	why	 this	 “record	 of	 the	words	 and	deeds	 of	Huineng”	was	
completely	unknown,	and	had	only	then	appeared.	It	was	also	important	




being	 transmitted	 through	 their	 Shenhui	 lineage.	To	 avoid	 such	
suspicions,	 the	Heze	 school	 authors	had	 to	make	 it	 so	 that	 it	was	a	
“secret	book”	transmitted	in	the	far-away	south.	
	 From	 the	omission	of	Shenhui	 from	 this	 lineage,	 although	a	
fundamental	inconsistency	arises	in	Huineng’s	statement	that	only	those	





Sutra,	 this	should	already	be	clear.	The	 text	was	 fabricated	 to	prove	
that	Huineng	was	 the	only	 legitimate	successor	 to	Hongren,	 that	 the	
ideology	of	Shenhui	was	undoubtedly	inherited	from	Huineng,	and	that	
Shenhui	was	 the	 legitimate	disciple	 to	whom	Huineng	entrusted	 the	
preservation	of	his	dharma.	Furthermore,	 that	the	Heze	school	needed	
such	a	text	to	exists	suggests	something	of	 the	situation	 in	which	the	
Heze	school	was	positioned	at	that	time	 in	central	China.	 In	essence,	 I	
think	that	the	Platform Sutra	was	created	by	the	Heze	school	as	part	of	
their	efforts	 to	maintain	the	 foundations	of	 their	school	after	 they	had	





	 Ultimately,	 the	Heze	 school	wrote	 the	Platform Sutra	 in	
response	to	setbacks	they	 faced	 in	the	Buddhist	community	of	central	
China	when	 they	wrote	 it.	 If	 so,	 Sanjie	 ideology	was	 part	 of	 this	
response.	But	why	Sanjie	ideology?
3.  On the Motive for Incorporating Sanjie Ideology into 













can	say	that	 these	disputes	proved	that,	at	 least	 initially,	 there	was	a	
“rivalry	between	the	Northern	and	Southern”	schools	which	had	been	
provoked	by	Shenhui─and	this	 idea	was	carried	 into	the	 future	Heze	
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school.	Yet	 it	 seems	 to	me	 that	 the	object	of	dispute	 from	the	Heze	
school	was	carried	over	to	other	schools,	such	as	the	Oxhead	school.




at	a	 loss	of	how	to	deal	with	 the	repercussions	of	 these	provocations	
after	they	had	 lost	 the	strong	personality	of	 their	 leader	Shenhui	with	
his	death.54
	 While	I	would	still	maintain	that	my	understanding	at	that	time	
was	basically	correct,	 this	point	above	that	 the	object	of	 the	disputes	
from	 the	Heze	 school	 had	 shifted	 from	 the	Northern	 school	 to	 the	
Oxhead	school	should	be	reconsidered.	While	 the	Dunhuang	Platform 
Sutra	certainly	contains	a	number	of	passages	which	appear	to	be	based	
on	 ideologically	 discrepancy	with	 the	Oxhead	 school,	 and	while	 I	
consider	 the	 fact	 that	 Jingshan	Faqin	徑山法欽	（714-792）	had	been	
revered	 in	 the	 imperial	 court,	 first	by	Emperor	Daizong	（r.	762-779）	
during	the	Dali	period	（766-779）,	had	a	great	influence	on	the	Buddhist	
world	 of	 the	 two	 capitals,	 Li	 Jifu	 李吉甫	（758-814）	 writes	 in	 his	
Hangzhou Jingshan si Daxue Chanshi beiming bing xu 杭州徑山寺大覺羅










Valiance	 revered	 Jingshan	Faqin	 and	 summoned	him.	A	palanquin	
greeted	and	brought	Faqin	to	the	inner	palace	and	drawing	closer	there	
were	pennants	and	streamers	which	had	been	set	in	rows	so	that	he	was	
surrounded	by	dragons	 and	 elephants.	The	 emperor	 had	 a	 smooth	
welcoming	 for	Faqin,	having	 the	benevolence	 to	 sprinkle	dew	 to	 the	
thirsty	masses.	He	inquired	into	his	personal	actions,	and	in	the	end,	he	
was	of	no	 lack	 in	 the	dharma.	Daizong sought to make it so that Faqin 
would live at the Zhangjing Monastery.	From	the	nobility	to	the	scholars	
and	commoners,	 there	were	a	thousand	persons	who	went	to	pay	their	
respects	 to	Faqin	 that	day.	Yang	Gongwan,	minister	over	 the	masses,	
played	 in	his	mind	with	 the	 essence	of	 the	way	by	making	a	 list	 of	
exceptional	persons.	As	soon	as	the	great	teacher	saw	him	in	the	crowd,	
he	looked	at	him	two	or	three	times	and	passed	by	in	silence.	He	did	not	
teach	us,	 but	Master	Yang	 indeed	 returned	 to	 exclaim,	 “This	 is	 an	
eminent	scholar	beyond	our	world.	We	of	course	must	yield	to	him,	and	it	
would	be	unsuitable	to	restrain	him.”	He made an address to seek for him 
to return to the mountains. An imperial edict permitted this request, and 
by this [Faqin]	was bestowed the title of the principle national preceptor and 
henceforth would live at the Jingshan Monastery.55
	 From	the	description	here,	it	appears	that	Faqin’s	proselytizing	
activity	at	 the	Zhangjing	Monastery	 in	Chang’an	was	only	temporary.	





















Hongren	 transmitted	 the	 teachings	 to	Huineng	and	Shenxiu.	Master	
Huineng	retired	to	Caoxi	where	he	passed	away,	and	it	is	unknown	who	
inherited	（his	 teachings）.	Master	Shenxiu	 transmitted	 the	 teachings	 to	
Puji,	and	Master	Puji	had	many	disciples.	Puji	personally	 trained	sixty-
three	 of	 these	 disciples,	 one	 of	 these	 disciples	who	 had	 obtained	
unobstructed	wisdom	was	named	Hongzheng.	There	 is	an	even	greater	















	 What	 is	very	 interesting	 is	 that	 the	 imperial	 conference	of	a	
posthumous	title	 to	the	third	ancestor	Sengcan	 in	the	seventh	year	of	
the	Dali	period	（772）	was	a	result	of	the	efforts	of	the	Northern	school,	
and	this	was	 in	 fact	 the	very	same	year	when	the	pagoda	of	Shenhui	
was	 bestowed	with	 the	 imperially	 given	 posthumous	 title	 “Great	
Teacher	of	Prajna.”59	Around	the	same	time,	Shenhui’s	disciple	Huijian	
was	ordered	by	imperial	decree	to	reside	at	the	Zhaosheng	Monastery	





	 Amid	 this	 ongoing	 contestation,	while	 neither	 side	 could	
concede	their	own	legitimacy,	both	the	Northern	and	Southern	schools	

























together	at	 last.	The	emperor	arraigned	for	a	talk	 [with	Huijian]	 in	the	
high	depths	 of	 the	 inner	 court.	The	 crown	prince	belittled	his	 own	
nobility	as	successive	thunder	 [crown	prince]	by	going	so	 far	as	 to	ask	
the	Chan	teacher	the	meaning	of	 jianxing	見性	[seeing	 intrinsic	nature].	
[Huijiang]	replied:	 “This	 intrinsic	nature	 is	 ti	 體	[corporal	essence]	 itself	
and	seeing	 [conscious	 recognition]	 is	 its	yong	用	 [concrete	expression].	




long	rain,	 or	 like	 the	morning	penetrating	 through	 the	mist	 of	night.	
[Huijian]	again received an imperial order to debate the right and wrong of 
the Buddhist dharma with various elder monks. To settle the unrest 
between the two schools, Northern and Southern, Chan teacher [Huijian]	
took it that, “Understanding of the teachings is sudden and not gradual, 
but actual practice purifies  gradually and not suddenly. If	one	realizes	
that	dharmas	are	empty,	 there	are	no	right	and	wrong	dharmas;	and	 if	
one	awakens	to	the	interpenetration	of	the	zong	宗	[central	source	tenets	
of	 these	 schools],	 there are no Southern or Northern [central	 tenets	of	
Chan] What reason is there for discriminatory thinking and false names?” 
Huijian	was	distinguished	in	wisdom,	and	so	he	would	say	this.62
	 From	this	passage	we	can	see	that	when	Emperor	Dezong	of	
Tang	（r.	 780-805）	ordered	Buddhist	 elders	 to	discuss	 the	 right	 and	
wrong	of	Buddhist	 teachings,	Huijian	not	only	adopted	 the	 theory	of	














Only	 by	 first	 seeing	 inherent	 essence	 is	 freedom	 finally	 obtained.	
[Chengguan]	 always said that the abilities of persons are shallow or 
profound, but there is no superiority or inferiority within the dharma. 
Those who divide Chan into the Northern and Southern schools are 
imprisoned within the views of “sudden” and “gradual.” The explanation 
of the three vehicles is only the gateways opened by the Buddha in methods 
[provisionally] beneficial. As names are externally obtained, they give rise 







“three	vehicles”	was	only	 taught	by	 the	Buddha	 to	be	provisionally	
benefical.
	 In	 these	 two	epitaphs,	 the	differences	between	 the	Northern	
and	Southern	schools	are	portrayed	as	merely	provisionally	beneficial	
gateways,	 and	 any	 such	 distinctions	 would	 disappear	 with	 the	
attainment	of	“enlightenment.”	This	ideology	can	be	seen	as	a	reflection	
of	 the	 circumstances	by	which	 the	Northern	and	Southern	 schools	
coexisted	 in	 the	 two	capitals	 of	Chang’an	and	Luoyang.	From	these	
words	attributed	 to	Huijian,	 for	 the	Heze	 school	 in	 the	period	after	
Shenhui	died,	the	ideological	basis	for	the	reconciliation	of	the	Northern	
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and	Southern	schools	was	 the	 theory	of	 “sudden	enlightenment	and	
gradual	practice.”






Good	 friends,	 the	dharma	 is	without	sudden	or	gradual,	yet	people	are	
either	 sharp	 or	 dull.	The	 bewildered	 undertake	 the	 gradual,	while	
awakened	persons	cultivate	the	sudden.	Awareness	of	one’s	original	mind	
is	 seeing	 intrinsic	nature.	Awakening	 itself	 is	 originally	without	 any	
distinctions,	and	to	not	awaken	 is	 itself	a	 long	kalpa	of	cyclic	existence.	
Good	 friends,	 our	dharma	gate	has	always	 taken	 “no	 thought”	 as	 its	















	 We	might	 imagine	 that	 it	would	have	also	been	 the	so-called	
“Northern	school”	which	advocated	 for	 this	reconciliation	between	the	
Northern	and	Southern	schools,	and	a	Chan	Buddhist	manuscript	which	
is	 thought	 to	have	been	composed	at	 this	 time─the Dasheng kaixin	
xianxing dunwu zhenzong lun 大乘開心顯性頓悟眞宗論	（Treatise	on	the	
True	Principle	of	 the	Sudden	Enlightenment	of	 the	Awakening	of	 the	
Mind	and	Revealing	Intrinsic	Nature	by	the	Great	Vehicle）─seems	to	
prove	this.	This	unique	manuscript	is	an	amalgamation	of	various	early	





Hui’an─the	Lengqie shizi ji by	Xuanze’s	玄賾	（dates	unknown）	disciple	
Jingjue	（dates	 unknown）,	 the	 Guanxin lun	 觀心論	（Treatise	 of	






	 This	preface	of	 the	Dasheng kaixin xianxing dunwu zhenzong 
lun	was	copied	 from	the	Dunwu zhenzong jin’gang bore xiuxing bi’an 
famen yaojue,	and	not	only	this	personal	history	of	Huiguang,	but	even	
this	figure	himself	should	be	considered	a	fabrication.	This	dharma	name	
“Dazhou”	 大照	 seems	 to	 have	 been	 written	 on	 the	 basis	 of	 the	
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posthumous	name	of	Puji,	and	although	the	lineage	of	the	author	of	this	
work	 is	unclear,	 that	this	work	cites	the	Guanxin lun,	and	other	texts	
related	 to	 the	Northern	school,	 allows	us	 to	 see	 that	 the	author	was	
close	 to	 the	 “Northern	school.”	Thus,	 it	was	not	only	members	of	 the	
“Southern	school,”	but	also	members	of	 the	“Northern	school”	who	did	
not	necessarily	see	the	two	schools	as	being	in	conflict.67
	 Therefore,	 if	 there	was	 a	 growing	 awareness	 at	 this	 time	
among	Chan	Buddhists	living	in	central	China	that	the	conflict	between	
the	Northern	and	 the	Southern	schools	should	be	ended,	we	can	say	
that	 the	 incorporation	of	 such	Sanjie	 ideology	as	 respecting	others,	
ceasing	disputes,	and	so	on	 into	the	Dunhuang	Platform Sutra	was	 in	
response	to	this.	
4.  On the Revival of Sanjie Teachings in Late Eighth-
Century Central China
	 As	I	have	mentioned	above,	the	fact	that	the	influence	of	Sanjie	
ideology	can	be	seen	 in	 the	Dunhuang	text	of	 the	Platform Sutra	not	
only	clarifies	the	authorship	of this	text,	but	also	allows	us	to	understand	
the	position	of	the	Heze	school	which	wrote	it,	as	well	as	the	situation	of	
Chan	Buddhism	 in	 the	 two	capitals	of	Chang’an	and	Luoyang	at	 that	
time.	This	perspective	not	only	sheds	new	light	on	the	history	of	Chan	
Buddhism,	but	also	has	the	potential	 to	 transcend	the	 framework	of	a	
“Chan	school”	 to	 answer	 larger	questions	on	 the	history	of	Chinese	
Buddhism,	 as	 it	 offers	 a	 clue	 to	 understanding	 the	 exact	 ideology	
conditions	which	allowed	for	this	revival	of	Sanjie	ideology.
	 All	things	considered,	I	view	the	inclusion	of	Sanjie	ideology	in	






San di guoshi	三帝国師	（National	Preceptor	of	 the	Three	Emperors）,	
and	revered	as	the	state-sanctioned	leaders	of	the	East	Mountain	school,	
created	a	 situation	 for	 the	Heze	 school	wherein	 continuing	 to	 echo	
Shenhui’s	dismissive	rhetoric	towards	the	Northern	school	would	have	
become	viewed	as	 imperial	defiance.	Accordingly,	 it	 is	not	surprising	
that	Shenhui	had	once	been	ordered	into	exile	by	the	state.	The	problem	
is,	 it	was	only	the	result	of	the	efforts	by	Shenhui’s	heirs	to	honor	him	
that	 the	state	once	again	recognized	Shenhui’s	authority,	 and	 this	 in	
turn	 led	 to	 imperial	 recognition	of	 the	division	which	had	occurred	
within	Chan	Buddism.	 In	other	words,	 the	reconciliation	between	 the	
Northern	and	Southern	schools	was	not	merely	a	problem	within	Chan,	






adopted	as	a	useful	 tool	 for	 this	purpose─and	 if	 this	was	 in	 fact	 the	
case,	 I	 suppose	 it	would	 have	 been	 not	 truely	 a	 revival	 of	 Sanjie	
ideology.	I	have,	in	a	previous	article	on	the	trend	of	Chan	Buddhism	as	
seen	 in	the	Nianfo sanmei baowang lun	 念佛三昧寶王論	（The	Jeweled	







exact	 form	 in	which	 it	had	previously	existed.	 In	 the	case	of	Feixi,	 if	





Sanjie	teachings	in	his	Nianfo sanmei baowang lun	should	be	understood	
from	the	perspective	of	the	unification	of	state-sponsored	Buddhism.	In	
the	Nianfo sanmei baowang lun,	 I	discovered	not	only	criticism	of	 the	
“Northern	school”	as	found	in	early	works	of	Pure	Land	teachings	such	










my	previous	article	cited	above	on	 the	Nianfo sanmei baowang lun,	 I	
paid	 attention	 to	 the	 Sanjie	 teachings	 of	 this	 period	 to	 find	 its	
commonalities	with	 the	 idea	of	human	respect	 in	 the	Chan	of	Mazu	
Daoyi,	as	it	seems	that	both	captured	the	zeitgeist	of	that	time.	I	wrote:
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	 I	 think	 that	one	of	 the	characteristics	of	Feixi’s	 thought	was	
that	he	rejected	such	idealistic	and	transcendental	concepts	as	the	rulai 
zang	如來藏	（matrix	of	the	thus	come	one,	foxing	佛性	（buddha	nature）,	
and	 li	理	（inherent	principle）,	 or	 at	 least	did	not	 emphasize	 them.	
Instead,	Feixi	affirmed	the	absolute	value	of	the	people	encountered	in	
the	moment,	and	concrete	everyday	practice	of	the	dharma.	I	would	say	
nobody	can	deny	 that	 this	philosophy	 is	 remarkably	close	 to	 that	of	
Mazu	 Daoyi	 馬祖道一,	 who	 completely	 affirmed	 the	 ordinary	 as	





	 It	 is	 extremely	 important	 that	Feixi	 and	Mazu,	who	did	not	






runs	 through	my	research	here,	 the	most	pressing	 issue	which	 the	
figures	of	 that	 time	 faced	was	 the	mending	of	 the	 schisms	 in	 state-
sponsored	Buddhism.	
Conclusion
	 In	 this	paper	 I	have	pointed	out	 the	 influence	which	Sanjie	
ideology	have	had	on	the	Platform Sutra,	and	from	this	I	have	clarified	
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paper	still	await	 further	 investigation,	even	 if	my	 ideas	here	come	to	
overturn	my	initial	research	into	the	origins	of	the	Platform Sutra,	it	is	
important	that	I	note	that	my	initial	study	of	the	Dunhuang	text	of	the	
Platform Sutra	 still	 holds	 many	 valuable	 clues	 concerning	 the	
relationship	between	 that	 text	and	other	related	 texts.	Based	on	 the	
conclusions	 of	my	 initial	monograph,	 I	 have	 already	 formed	 new	
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